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On Avalokitasvara and Avalokitesvara‘ 


Seishi KARASHIMA 


Prologue 
Sakyamuni seems to have preached in a colloquial language, namely Magadhi. The 
scriptures of early Buddhism were transmitted also in various colloquial languages, e.g. Pali. 
Probably, many of the early Mahayana scriptures were also transmitted originally in 
colloquial languages, e.g. Gandhari, which were later “translated” gradually into (Buddhist) 
Sanskrit. This long-cherished hypothesis has been proven recently by newly-discovered 
fragments of a Gandhari version of the Astasdhasrika Prajnaparamita (Falk/Karashima 
2012, 2013), dating back to between 47~147 C.E., based on a C14 test. The extant (Buddhist) 
Sanskrit texts are, in other words, the result of constant sanskritisation, wrong back- 
formations, additions and interpolations over the centuries. Therefore, when we try to 
understand the early Mahayana scriptures properly so as to draw nearer to their original 
features or trace their transmission, in addition to Sanskrit texts, most of which date from the 
11" century onwards, we should investigate all other available materials in order to flesh out 
this history. The Chinese translations, particularly those, which were made between the 2" 
and 6" centuries, which thus antedate most of the extant Sanskrit manuscripts, are 
indispensable sources, as in most cases, the exact periods of their translations are known. 
Avalokitesvara or Guanyin #\7% is by far the most worshipped being amongst many 
Buddhist bodhisatvas and buddhas throughout Buddhist history. In Southeast Asia and the 
Far East, probably tens of millions of people worship him daily. Despite his being so popular 
and familiar, and although innumerable articles and books about him have been published, 
the origin of this saviour-cum-Bodhisatva and the original meaning of his name remain 
obscure, being covered with a veil of two thousand years of time. In this paper, we shall trace 
the origin and transition of his name, mainly on the basis of descriptions in the 
Samantamukha chapter of the Lotus Sutra. To summarise the conclusion, I assume that, in 
the verses of this chapter, this Bodhisatva was understood not as “One Who Observes Sound” 
but rather “One Who Observes Thinking”, which is more original than the former. 


* This is a translation of Karashima 1999 (cf. comments in Boucher 2008) and 2014, pp. 478~480. I am 
very grateful to Peter Lait and Susan Roach, who went to great trouble to check my English. I should also like to 
express my gratitude to Takako Hashimoto #7454: and Qiu Yunging 382275, who read an earlier version of 
this article and made valuable suggestions. This work was supported by JSPS KAKENHI Grant Numbers 
26370056 and 26284026. 
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1. The change of Avalokitasvara > Avalokitesvara reflected in the Chinese translations 
(1.1) Avalokitasvara and Avalokitesvara 

The name of the popular Mahayana Bodhisatva Avalokitesvara appears as Avalokitasvara 
(“One Who Surveys Sound”?) in the older Sanskrit fragments of the Saddharmapundarika 
(abbr. SP), or the Lotus Sutra, from Central Asia, dating probably to the fifth or sixth century, 
now preserved at the Liishun Museum in China and at Harvard University’. In the 
corresponding portions of the Gilgit manuscripts, dating probably to the 7" century, the so- 
called “Kashgar” manuscript (actually from Khotan), dating probably to the 8" century, and 
the Nepalese manuscripts dating from the 11" century onwards, we find the expected form 


Avalokitesvara instead. 


DE oif'tah , ates, 


Z ae 
Y : é € 
‘Bane S, Ce a X oe 
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Pst weet t: Pez g 
&. = a ‘ & P a sy dharmapundarika in the 
A aF Ze." collection of the Tozzer 
vai 5 eR % Library of Harvard 
“y University 


‘A Central Asian Sanskrit fragment of the SP, now preserved at the Liishun Museum in China (cf. Jiang 1997: 
25, 161f.), reads as follows: 
B-17r5 /// k(i)t(as)v(a)r(o) bodhi[sa]tv(o) (KN 445.5. -) 
B-1717 /// .. bhagavam avalokitasvara(sya bodhisatvas)ya dharmaprabhrtah a................/// 
(KN 445.12. bhagavann Avalokitesvaraya bodhisattvaya mahasattvaya dharmaprabhrtam 
dharmacchadam) 
B-17v1 [a](va)[loki}tasvaro [bo] /// (KN 446.10. vikurvayAvalokitesvaro bodhisattvo mahdsattvo) 
B-17v3 (avalo)[ki]tasvarasya bodhisatvasya pariva(rttam Srosya)nti avalokitasvaravi(ku) .. .. ......../// 
(KN 456.3f. ye ’valokitesvarasya bodhisattvasya mahasattvasyémam dharmaparyayapari- 
vartam srosyanty Avalokitesvarasya bodhisattvasya mahasattvasya vikurvanirdesam) 

A Central Asian Sanskrit fragment of the SP, now preserved in the collection of the Tozzer Library of 
Harvard University, reads as below. I thank Prof. Prods Oktor Skjaervo for providing me with the photographs 
of the fragment, which was studied already by Bailey 1955: 16. 

recto 
1 /// .. loki .. svarasya +++++/// (KN 443.5. Avalokitesvarasya) 
2M/++++.. gaxm>ganadiva /// (KN 443.7. ganganadivalikasamanam) 
3 ///++++n(y)[alskandha O /// (KN 443.9. punyaskandhau) 
4///+++.. lokitasvara[sy]. /// (KN 444.1. Avalokitesvarasya) 
5 ///++++-+ J[o] bhagava[n|(t)a(m) e /// (KN 444.3. mahdasattvo bhagavantam etad avocat) 
verso 
1 ///++++ dharmam de[s].++/// (KN 444.4f. dharmam desayati) 
2 /// + + (ajha * asti kula + + /// (KN 444.6. avocat. santi kulaputra; Ry, no. 75v1. aha. samti kul°) 
3///+++.. sa{t]vara O /// (KN 444.8. bodhisattvariipena) 
4 /// +++ valokitasva O /// (KN 444.10. Avalokitesvaro) 
5 /// ndharvvalrilpena [*] + + + .ai /// (KN 444.13. gandharvariipenAvalokitesvaro; 
O. 426b5. gandharvaripena kesamci /// |= Ra, no. 76r1f.]) 
Also, in an old Sanskrit fragment from Qizil, we find a form (Apa)lokidasvara, see SHT 3, p. 88, no. 844 
15. arya-[apa]lokidasvaraya. 
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The earlier occurrences of the name Avalokitesvara are found in an inscription on a 
pedestal of its statue from Mathura, dating to 467/468 C.E. or 497/498 C.E. (Srinivasan 1971: 
10f.; I[BInsc I 686), in a copper plate inscription from Gunaighar (Comilla District, 
Bangladesh), dating to 506/507 C.E. (Bhattacharyya 1930; Sircar 1965: 341; IBInsc I 168), 
another copper plate inscription from Jayrampur, Orissa, dating to the 6" century (Sircar 
1965: 531) and in undated rock inscriptions in Brahmi script, from Thalpan, Harban East and 
Shatial in Northern Pakistan (von Hintiber 1989a: 88ff., 94; IBInsc III 164f.,172, 346, 441), 
probably dating from the 5"~7" century C.E. 

When we turn our attention to the Chinese translations of this Bodhisatva’s name, we 
can, in fact, trace the change from Avalokitasvara to Avalokitesvara. 

The earliest Chinese reference to this Bodhisatva’s name is a transliteration Elouxuan 
Jt (Eastern Han Chinese ?ap lou sjwan > Middle Chinese ?4p lou sjwan) in the oldest 
Chinese translation of the Sukhdvativyaha, namely the (Da) Amituo jing (CK) SRE, T 
12, no. 362, 308b15, 21, 309a15)*, which was most probably translated by Zhiloujiachen 5Z 
BawlisX or Lokaksema (fl. ca. 170~190 C.E.)°. From this transliteration, an Indian original 
Apalo..svar(a) or Avalo..svar(a) is assumed, though it is impossible to reconstruct a complete 
Indian original form.° 
(1.2) Kuiyin Bit% (“Sound-Observer”) 

Its earliest translated form Kuiyin hl (“Sound-Observer”), which is found in the Fajing 
jing YEGRE (T. 12, no. 322, 15b5), translated by An Xuan BX (fl. ca. 180 C.E.), in the 
oldest translation of the Vimalakirtinirdesasitra by Zhi Qian Sit (fl. ca. 220~257 C.E.), 
namely the Weimojie jing MEG (T. 14, no. 474, 519b16) and in Zhi Qian’s translation of 
the Anantamukhanirhara-dharani, namely the Wuliangmen weimichi jing f=! HARES 
(T. 19, no. 1011, 680b13)’, agrees apparently with the older form Avalokitasvara. 

(1.3) Jianyinsheng 4Li4 = (“[One Who] Sees Sounds”) 

The second oldest form, Jianyinsheng bl (“[One Who] Sees Sounds”), appears in the 
Chinese translation of the Larger Prajfidparamitda, namely the Fangguang Boruo jing BOCHK 


? Cf. Salomon/Schopen 2002: 24f. 

>In the Koryd and Jin Editions of the Chinese Tripitaka, there is a very long title at the beginning of the 
scripture, which reads ba[ibE =H = Hie RA ME EE A EK which was originally a subtitle. Cf. Karashima 
2013: 125. 

* The Kory Edition reads gai ii (scribal error). The word Elouxuan J##%#F. is found also in the second oldest 
translation of the same scripture, namely the Wuliang Oingjing Pingdengjue jing SeHA IPG, T. 12, no. 
361, 290a22, 27, 291a4. This translation, probably made by Zhi Qian SZitt (fl. ca. 220~257 C.E.), is none other 
than a “modified version” of the (Da) Amituo jing. 

° Cf. Karashima 2013: 121 with further references. 

° By comparing Elouxuan JRREEL with the transliterations E (T. 10, no. 280, 446a24; Skt. Abha), Ebomona 
(v1. J) UPREEIB (T. 8, no. 224, 435a12, 439c23; Gandhari *Ap(r)amana’a < *Apramanaha < Apramanabha; 
cf. Karashima 2010: 143) and Ahuixuan kn] (T. 10, no. 280, 446a25; T. 8, no. 224, 431a16, 435al2 etc.; Skt. 
Abhasvara, cf. Karashima 2010: 2f.), found in Lokaksema’s other translations, we may assume that the 
transliteration Elouxuan J&A. in question is based on an Indian original Apalo..svar(a) or Avalo..svar(a). 
Although Brough (1996: 360) reconstructs the Indian original as Avalo(’a)svara, it is far-fetched. 

7T thank Jan Nattier for pointing out this occurrence. 

® The editions read BL77 =F, of which Hd is probably a hyperform of 5d, made by later editors of the Canon. The 
character /i, has two meanings and is read in two different ways, i.e., “sees” (jidn) and “appears” (xidn). The 
latter came to be written as i probably as late as the fourth or fifth century. 
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Hk (T. 8, no. 221, 1b3; 291 C.E.), translated by Zhu Shulan “4X64 and Wuluocha #€ KES, 

which agrees with the older Sanskrit form as well. 

(1.4) Guangshiyin FE1HFF (“Sounds of the World of Light”) 

Dharmaraksa (““}Ki¥; ca. 233~311 C.E.) consistently rendered the name as Guangshiyin 6 
7 (“Sounds of the World of Light’) not only in the chapter named after this Bodhisatva in 

the Lotus Sutra (T. 9, no. 263, 128c~129c; trans. 286 C.E.), but also in his other translations’. 

As Zhi Qian frequently confused Middle Indic and Sanskrit'®, Dharmaraksa, who often 

carried over Zhi Qian’s renderings, also mixed them up (cf. Karashima 1992: 262~275). 

Probably knowing that -bh- had become -v- in Gandhart, Dharmaraksa, then, interpreted Ava- 

of Avalokitasvara as Skt. abha (“light”; Gandhari ava'') and so rendered it as guang %6 

(“light”), while he, relating -/okita- (“looked’’) to Skt. oka (“world”), rendered this as shi TH 

(“world”) and also -svara (“sound”) correctly as yin #7 (“sound”). 

(1.5) Guanshiyin 11H74 (““[One Who] Observes Sounds of the World”) 

The translation Guangshiyin JGtHT (“Sounds of the World of Light”), based upon an 

incorrect interpretation, was probably "corrected" after Dharmaraksa’s death, in an 

implausible way to Guanshiyin ¥8tt# 7 (“[One Who] Observes Sounds of the World”) by one 

of his former assistants, Nie Daozhen mHH (fl. beginning of the 4" century)", who 

probably rendered Avalokita (“looked down, surveyed”) as guan #1 (“observe”), while 

strangely enough leaving the last two characters of Guangshiyin JETT intact. 

(1.6) Guanyin i374 (“[One Who] Observes Sounds”) 

Thereafter, from the newly-coined form Guanshiyin #1t# 747, an abridged one Guanyin #4 


(“{One Who] Observes Sounds”) developed. The earliest examples of this are probably those 
in the Longshu pusa wei Chantuojia wang shuofa yaoji BEES WEFS TERE WE SUE tea 
(trans. by Gunavarman in 431 C.E.; T. 32, no. 1672, 747c22) and in the Fahuajing shu }RHé 
Hit (first half of the fifth century), the oldest commentary on Kum§rajiva’s translation of 
the Lotus Sutra by his pupil, Daosheng 3444. Though this form occurs, of course, in the 
repeated verse phrase (nian bi Guanyin li x24 74 JJ) in the Guanshiyin pusa pumen pin #4 


°E.g., T. 8, no. 222, 147b6; T. 11, 310(3), 42c15; T. 12, no. 338, 89c5; T. 15, no. 585, 17b12; T. 15, no. 598, 
145b21. According to Sengyou (ff ## 445~518 C.E.)’s Chusanzangji ji HH jad SE (T. 55, no. 2145, 9a5; 
510~518 C.E.), Dharmaraksa is said to have translated a scripture called the Guangshiyin Dashizhi shoujue jing 
FOLK BRE, 

'© For example, in his translation of the Astasahasrika Prajnaparamita, the Da Mingdu jing KHAFER by name 
(T. 8, no. 225), he mistranslated abhd (“light”) as shui 7K (“water”): Shuixingtian 7X47 XK (485a12; Skt. Abhd), 
Wuliangshuitian #€47KK (485a12; BHS. Apramanabha), Shuiyintian 7K7¥XK (485a12; BHS. Abhasvara), 
which indicates that he confused abha (“light”) with Gandhart *ava < Skt. apas (fem. pl.; cf. Pali apa, apo; 
“water”’). Cf. Karashima 2006: 363. 

"E.g. Nasim Khan 2008: 82.38. na ava (< abhd@) avasafia na teya (< tejas) teyasafia * na va dava (< tapas) 
davasana ahosu (re-transliterated by the present author). 

” His interpretation of Ava- of Avalokitasvara as “light” (Gandhari ava < Skt. dbha) might have been based on a 
much earlier understanding of the Bodhisatva’s name. Verse 21 of the Samantamukha chapter apparently 
associates the name with “light”. It reads as follows: “You, who possess pure, clean, spotless radiance and 
wisdom free from darkness, shining like the sun, having splendour, which is not beaten by wind or water (anila- 
jala <« anala-jvala |# mss.]), illuminating the world, shine forth.” 

BE.g., T. 14, no. 463, 480b8; T. 11, no. 310(33), 556a13, 24 etc. According to the Kaiyuan Shijiaolu bil TURE RL 
$x (730~ C.E.), he is said to have translated a scripture called the Guanshiyvin Shouji jing #ATE ER 5Z GUE (T. 55, 
no. 2154, 500c10). 
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ewe yeF ih, or the Chapter of the Universal Gate of the Bodhisatva Avalokitasvara 
(Skt. Samantamukha-parivarta) in the extant version of KumArajiva’s translation of the Lotus 
Sutra, these verses are thought to have been wanting in his original translation and 
interpolated from Jianagupta’s new translation of the same scripture (T. 9, no. 264, Ysim’w 
YEREHERE; 601 C.E.). As the form Guanyin #177 appears both in verse and prose, side by 
side with Guanshiyin #itH=7, I assume this was not a new translation but rather an 
abridgement of the latter, shortened in order to fit into verses. 
(1.7) Guanshizizai it AE (“[One Who has] Sovereignty for Observing the World”) 

and Guanzizai #$4E17E. (“{One Who has] Sovereignty for Observing”) 

From the sixth century onwards, totally different forms started appearing. Firstly, the 
translators of that time, namely Bodhiruci (Heit 5; fl. 2~527 C.E.), Gautama-Prajfiaruci 
(FE BAL SZ; fl. 538~543 C.E.), Narendrayasgas (Abi fE EK; fl. 6° century), JAanagupta 
(AMM; fl. 561~592 C.E.) etc.'*, came to use the new form Guanshizizai #4ttt A te 
(‘[One Who has] Sovereignty for Observing the World”), a mixture of the old name 
Guanshiyin #4 7% and a new element zizai AE, after which Xuanzang K4E (602~664? 
C.E.) made another new translation Guanzizai #4H7E (“[One Who has] Sovereignty for 
Observing”). These two new forms, containing zizai HE (“master of one’s self, 


“E.g., T. 15, no. 587, 80c29; T. 14, no. 440, 120c4, 144c16, 157c5; T. 16, no. 675, 680a18f. ; T. 17, no. 828, 
871lall; T. 17, no. 831, 876c5; T. 26, no. 1519, 10b7, all translated by Bodhiruci; T. 12, no. 339, 97c24, 
102a9f.; T. 15, no. 645, 699b23, both translated by Gautama-Prajfiaruci; T. 13, no. 397, 340a22, translated by 
Narendrayasas; T. 15, no. 649, 727c2 by Jianagupta; T. 17, no. 835, 890a19; T. 21, no. 1344, 850b7, both 
translated by Buddhasanta. In his Yigiejing Yinyi ~W#S 1G Hs (620 C.E.), Xuanying KE wrote as follows: #LIH 
o. Ma Ba Ree. UBER te”, Seo, RS OCH Mitt, MERE 
SHMRA, Baek”, Wie A”, HUYNRKRMARRR( Baw”, Wea”. 
Dh re BE) RAE, TABGHAL, (YQ[Xy] 900b17ff.; “Guanshiyin is Avalokitesvara in Sanskrit. It 
is translated as Guanshizizai #t 1H A ZE in Chinese. In older translations, it is translated as Guanshiyin ®UHTF or 
Guangshiyin JGtLEF, both of which are mistranslations. Moreover, I examined Indian palm-leaf manuscripts 
and found that all of them read -(7)svara, which is translated as zizai H ££ [“sovereignty’”’]. The manuscripts from 
the eastern side of the Himalayas [i.e. Central Asia] read -svara, which is translated as yin 7 [‘“sound”]. 
Apparently, it was because the sounds of sa and sa are so similar that the error was made.”; cf. Wogihara 1938: 
249; Brough 1996: 361). 

'SE.g., T. 7, no. 220, 1c10, 921b27; T. 15, no. 648, 723a20; T. 16, no. 676, 703b1 ff. In his Datang Xiyuji KJ# 
Pusat [Great Tang Records of the Western Regions] (646 C.E.), Xuanzang wrote the following note on the 
transliteration of Avalokites’vara Bodhisatva Bim tViieHerhe: HRSA TE”. ASH, Peal 
. ASCBGT, BIBRGRUNS ABD. “CURR EASA TE”, Beers OCH BLT ey” 
THA fe iH (T. 51, no. 2087, 883b23~26; “[Avalokitesvara] is Guanzizai in Chinese. It is a compound of 
two words joined by sandhi. The Sanskrit form is as quoted above. If one analyses the compound by dividing it, 
it [consists of] avalokita, which is translated as guan #51 (“observes”), and isvara, which is translated as zizai H 
££ [“sovereignty”]. In older translations, this word is translated as Guangshiyin JEtLEF, Guanshiyin BALES or 
Guanshizizai #11 A 4E in Chinese, all of which are mistranslations.”). 

The word Guanzizai #4A4E (vl. Guanshizizai #tHtA ZF) is found also in Sengzhao (143%; 374~414? 
C.E.)’s Zhu Weimojie jing VEHE-RG*S, a commentary, based on Kuméarajiva’s translation of the 
Vimalakirtinirdesa (406 C.E.), T. 38, no. 1775, 331a27. This word must be a later interpolation. See note 52. 

Although Xuanzang had devalued the older translation Guanshiyin #4474 as a mistranslation, it 
continued to be used even after his time, e.g.: Qianzhuan tuoluoni Guanshiyin pusa zhou Fbe Rea ae 
wee (T. 20, no. 1035, 17), Qianyan gianbi Guanshiyin pusa tuoluoni shenzhou jing FHP TE ys Be BE 
JERE (T. 20, no. 1057, 83f.) by Zhitong #73H in ca. 653 C.E. Siksananda €{X#EE translated at the 
beginning of the 8" century, the Guanshiyin pusa mimizang ruyilun tuoluoni shenzhou jing #414 Ey WE AA ee 
AS HPE HEE MUTA (T. 20, no. 1082, 197f.), while Manicinta #¥/EfE translated the Guanshiyin pusa 
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sovereignty” = Skt. isvara), correspond clearly to the Sanskrit Avalokitesvara. 
(1.8) Guanshiyinzizai Ht ALE (“{One Who has] Sovereignty for Observing Sounds of 
the World”) 

In the scriptures of Esoteric Buddhism in the Tang Dynasty, there occurs the name 
Guanshiyinzizai #35 AE (“{One Who has] Sovereignty for Observing Sounds of the 
World”),!° which is either an amalgam of Guanshiyin #ttH=F and Guanshizizai #itt AE or 
that of Guanshiyin @ith 74 and Shizizai tH A ZE. This word cannot be a literal translation from 
an Indian original one. 


(2) Avalokitasvara > * Avalokitasvara > Avalokitesvara 
(2.1) Avalokitasvara > Avalokitesvara 
As we have seen above, the older renderings, Kuiyin fil (“Sound-Observer”), Jianyinsheng 
Flee (“{One Who] Sees Sounds”), Guangshiyin JET (“Sounds of the World of Light”) 
and Guanshiyin #47 (“[One Who] Observes the Sounds of the World”) with its abridged 
form Guanyin #17% (“[One Who] Observes Sounds”), all containing the word yin Ef 
(“sounds”), agree with the older Sanskrit form of Avalokitasvara, found in the older Sanskrit 
fragments from Central Asia. In contrast to these, the new forms, Guanshizizai fete BE 
from the sixth century onwards and Guanzizai #4H7E, used by Xuanzang in the mid-7" 
century, both correspond to Avalokitesvara. From the development of the various Chinese 
translations of this Bodhisatva’s name on the one hand and from the fact that the form 
Avalokitasvara is found in fragments of the fifth or sixth century, while the new form 
Avalokitesvara first started appearing in inscriptions from the 5" century onwards and 
manuscripts from the 7" century onwards on the other hand, we may assume that the change 
from Avalokitasvara to Avalokitesvara occurred around the 6° century in Buddhist 
scriptures. !” 
(2.2) Avalokitasvara > *Avalokitasvara > Avalokitesvara and Meghasvara- / Meghasvara- / 

Meghesvara- 
From this, a question naturally arises which is, how did the name Avalokitasvara change to 
Avalokitesvara'*? To my mind, there are two possible explanations: 

(1) The interchange of the sibilants s and s is quite common in Sanskrit manuscripts and 


ruyimoni tuoluoni jing Aly WER EE PE REE (T. 20, no. 1083, 200f.) around the same time. 

'6 The name Guanshiyinzizai BUG AE occurs, e.g. T. 20, no. 1059, 103c10 and T. 20, no. 1060, 106b15, both 
translated by Bhagavaddharma in the mid-7" century; T. 20, no. 1103, 457b18, translated by Zhitong 3H in ca. 653 
C.E.; T. 18, no. 897, 765b3, T. 20, no. 1030, 4a24, T. 20, no. 1066, 129a9, all translated by Amoghavajra in the 8" 
century; T. 8, no. 254, 850a10f., translated by Prajfiacakra in 861 C.E. Interestingly enough, in those translations, their 
text titles contain only the names Guanshiyin #4tH7% and Guanzizai #4ALE, while in the body of the texts, 
Guanshiyinzizai Ute ALE, Guanshivin #AtMTG and Guanzizai #1H4E occur side by side. Amoghavajra translated 
the Daci dabei jiuku_Guanshiyinzizaiwang pusa guangda yuanman wu’ai zizai qingjing dabeixin tuoluoni K#BKAR 
RCH ee A EE eK Ea EA CES SAAR DBE HIE, T. 20, no. 1113b, 498c, while in the body of its 
text, the names Guanyin #474 and Guanshiyin #41LF% are used. 

'7 As we have seen above (note 14), in his Yigiejing Yinyi (620 C.E.), Xuanying wrote that the Indian palm-leaf 
manuscripts read (Avalokite)svara, while the manuscripts from Central Asia read (Avalokita)svara. 

'§ The development of Avalokitesvara > *Avalokitasvara > Avalokitasvara is not probable. 


144 


PDF Version: ARIRIAB XX (2017) 


inscriptions of every period in India, Nepal and Central Asia.'? There are also many 
instances of the confusion of sv / sv.*° It may be then assumed that Avalokitasvara had 
been pronounced incorrectly as *Avalokitasvara, which further changed to 
Avalokitesvara with the palatalisation of -a- > -e- before the palatal -s-.”' This alteration 
could have occurred also in association with the god, ISvara.” 
(2) It is also probable that this Bodhisatva had had originally a Gandhart name 
*Oloki(t)aspara, *Avaloki(t)aspara or the like, as we shall see below, which was, 
then, sanskritised at an earlier time to Avalokitasvara but later also to Avalokitesvara. 
When considering the change of names, we can compare a similar confusion of 
Meghasvara- (Gilgit-Nepalese recension) / Meghasvara- (Gilgit-Nepalese recension) / 
Meghesvara- (Central Asian recension) in the manuscripts of the Saddharmapundarika and 
the Lalitavistara.” 
(2.3) Interpretations of Avalokitesvara in association with ISvara 
Once the form Avalokitesvara had come into existence, people attempted to interpret its 
meaning in association with the god, ISvara. For example: 
Gunakarandavytha (ca. 15"~16" c.), Ch. XVI, Simhalasarthavahodharana, verses 2~3 
read as follows: 


® Cf. AiGr I § 197; Bloomfield / Edgerton II §§ 275f.; BHSG §§ 2.56f.; RgsGr 5; Damsteegt 1978: 45~46. 
RenouGr 5; Abhis III 496f. 
°° For example, there is an instance of a wordplay of asva (“horse”) and a-sva (“having no property”) in the 
Brahmana literature (AiGr I §197 e). ASvaghosa is translated as gZhan la phan pa’i dbyangs (A-sva-ghosa) in 
the Tibetan translation of Dharmakirti’s Jatakamalatika, see Hanisch 2007: 194f., 203. Cf. also Abhis § 42.28. 
visvasta for Skt. visvasta; KN 4.7. Isvarena ... Mahesvarena / v.l. Isvara ... Mahesvara; KN 4.12. Manasvini / 
some mss. read Manasvini, KN 453.1. Meghasvara Dundubhisvaro / some mss. read Megha-svara 
Dundubhisvara. Cf. the confusion of Meghasvara / Meghasvara quoted in note 23. 
*1 Cf. Norman 1975/76 = Norman CP, I 220~237. As an instance of palatalisation of a vowel before s, Norman 
refers to Skt. avasisyate > Gandhari avisisadi (Norman CP, I 227). 
» The descriptions in the Samantamukha chapter that Avalokitasvara/Avalokitesvara preaches the teaching in the 
form of ISvara and MaheSvara (KN 445.1~2; Dr 129c2~3; Kj 57a29~b2) might have played a role in relating the 
Bodhisatva to Isvara. However, it is doubtful whether or not to ascribe the flourishing of the worship of Siva aka 
ISvara to the formation of the form Avalokitesvara (e.g. Iwamoto 1978: 209; Lokesh Chandra 1985/86: 189, 
190). The god Isvara (Pali Issara) appears already in the Nikayas and Agamas. 
3 The instances of the confusion are as follows: 

KN 184.16. Meghasvaradipa (= D1, K, Bj etc.; = Tib) / C6, P1, 2, T3, 7, A3. Meghasvaradipa / O, Rs (No. 

80). Meghesvaradipa (= Kj 25¢4. #2 AE) 
KN 185.1. Meghasvararaja (= D1, K, Bj etc.; = Tib; = Dr 92b2. BYFTAE) / C5, Pl, T3, 9, A2, 3. 
Meghasvarardja | O, Rs(No. 80). Meghesvararaja (= Kj 25c4. 2 AE) 

KN 380.11. Meghasvararaja (= Dr 123a28. #7747) / Hs(297) Meghesvararaja ( Kj 51a14. ZA ERE) 

KN 453.1. Meghasvara / C1, C2, C5. Meghasvara 

LV(H) 276.2, 277, note 3: Meghasvara / Meghasvara 

The form Meghasvara occurs also in the Mahavastu (Mv I 136.15), while the form Meghesvara is found 
only in the above-quoted Central Asian manuscripts of the Lotus Sutra. I assume that Meghesvara is a by-form 
of Meghasvara, which is original. The change of Meghasvara > Meghasvara > Meghesvara is probable, 
whereas the other way round is hardly possible. Also, if Meghesvara (“Lord of Clouds”) were original, it is 
highly unlikely that the scribe would have bothered changing this elegant name to the commonplace one 
Meghasvara (“thunder’”; cf. Skt. meghanada, meghasabda, meghasvana). 
As Kumirajiva translated this as Yunzizai 22A7%e (“{One Who has] Sovereignty over Clouds” = 

Meghesvara) in 406 C.E., the change of Meghasvara > Meghesvara took place much earlier than in the case of 
Avalokitasvara > Avalokitesvara. 
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asau SrimadaryAvalokitesvarah bodhisattvo mahdsattvas traidhatukadhipEsvarah || 

sarvan sattvan svayam pasyams tridhatubhuvanesyv api / (Iwamoto 1978: 323) 

(“This auspicious, holy AvalokiteSvara, who is a bodhisatva-mahasatva and the Lord 

of the triple world, seeing by himself all sentient beings also in the three worlds”). 
Also, KN 438, note 6 quotes a very interesting but enigmatic reading from the now lost 
blockprint, probably made in Beijing, where it reads: 

tan sarvams tasmdd duhkha-skandhad Avalokitesvarah parimocayed 

Isvaravidhanendvalokr(tena) 

(“AvalokiteSvara may rescue all of them from the accumulation of suffering, [by 

means of] regarding them in the same way as Isvara does.” 

Modern scholars have interpreted the name Avalokitesvara in various ways, e.g. 


9925 66 599 66. 9926 66 


“seigneur qui a regardé en bas’”’, “seigneur révélé’”, “maitre qui est, ou a été vu”, “seigneur 
de ce que nous voyons, du monde actuel, de la vue’”’, “celui qui contemple (ou qui vénére) le 
Seigneur” (Renou)* etc.”, but these interpretations do not exceed that found in the above- 
quoted blockprint. It is problematic to try to interpret this name in association with Isvara, 
which had had originally no relationship to this Bodhisatva. 

Instead, it is necessary to consult the text itself so as to comprehend the original 
meaning of the name. In the next section, we shall examine the Samantamukha chapter 
(Pumen pin ¥£["4ih) of the Lotus Sutra to clarify its etymologies of the name, actually 
expounded there. However, the descriptions of the Bodhisatva differ totally between the 
prose portion and the verses. Firstly, therefore, we shall examine the description found in the 


prose portion. 


(3) The meaning of Avalokitasvara as found in the prose part of the Samantamukha 
chapter 

(3.1) Why is Avalokitasvara so called? 

At the beginning of the prose portion of the Samantamukha chapter*’, a bodhisatva, called 

Aksayamati, asks the Buddha: “Why, O Lord, is the bodhisatva-mahasatva Avalokitesvara 

called AvalokitesSvara?” In response, the Buddha expounds on the etymology and powers of 

Avalokitesvara. Firstly, we shall look at the descriptions in the Sanskrit version (KN 


* Cf. Mironov 1927: 245~246. 

> Burnouf 1844: 226, n. 1 = 2010: 239, note 259. Burnouf considered avalokita as a past participle with an 
active meaning “who has looked down”, whereas Wogihara (1938: 244f.) assumed that avalokita came from 
avalokitr (“one who beholds”). 

6 Cf. de Mallmann 1948: 61, 69. 

27 Cf. de Mallmann 1948: 61. 

8 Louis Renou’s interpretation cited in de Mallmann 1948: 67, 77. 

°° For other interpretations, see de Mallmann 1948: 69ff. 

*° The prose part of the Samantamukha chapter is present in all the versions, whereas the verse portion is only 
contained in Jfanagupta’s new translation of the Lotus Sutra (trans. 601 C.E.; T. 9, no. 264), the Sanskrit 
versions and the Tibetan translations —— the old Tibetan manuscript from Khotan and most of the Kanjur 
editions, except for the Phug brag one —— contain the verses (cf. Karashima 2008). However, it does not 
necessarily mean, as usually maintained, that they were composed as late as the fifth or sixth century. It is quite 
possible that these verses, which might have been transmitted as a eulogy to Avalokitasvara among people from 
very early times, were absorbed into the Lotus Sutra later on. We shall discuss this issue later in this paper (4.1). 
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438.4~444.2): 

(1) There are hundreds of thousands of myriads of kotis of people, who are suffering. If 
they hear the name (namadheya) of the bodhisatva-mahdasatva Avalokitesvara, they 
will be released from that mass of suffering. 

(II) Those who keep (Vdhr) the name of the bodhisatva-mahdsatva Avalokitesvara, even 
if they fall into a great mass of fire, they will be delivered from it by the virtue of 
the majesty (tejas) of the bodhisatva-mahasatva Avalokitesvara. 

(III) If people, carried off by the currents of rivers, call upon (akrandam Vkr) the 
bodhisatva-mahasatva Avalokitesvara, all rivers will afford them their shallow parts. 

(IV) Suppose a great many people are sailing in a ship on the ocean, having stored on it 
gold, silver, lapis lazuli, shell etc., and suppose a cyclone casts the ship on to an 
island of raksasa demons; if amongst the former there is even just one, who calls 
upon (adkrandam Vkr) the bodhisatva-mahdsatva Avalokitesvara, then all those 
people will be rescued from the demons’ island. 


Having enumerated these four examples of AvalokiteSvara’s powers, the Buddha says 
“Therefore, the bodhisatva-mahasatva Avalokitesvara is called AvalokiteSvara” and then 
continues to list AvalokiteSvara’s powers further: 

(V) If a person, who is facing capital punishment, calls upon (akrandam Vkr) the 
bodhisatva-mahdasatva Avalokitesvara, the swords of the executioners will shatter 
(the Central Asian version reads “will shatter into pieces” instead). 

(VI) If the whole trichiliocosm is filled with yaksas and raksasas, these evil-minded ones 
will not even be able to look at one, who pronounces the name (nadmadheya- 
grahana) of the bodhisatva-mahasatva Avalokitesvara. 

(VII) If anybody, whether guilty or innocent, is bound with wooden or iron fetters, chains 
or bonds, then those fetters, chains or bonds will loosen as soon as the name of the 
bodhisatva-mahasatva Avalokitesvara is pronounced (naémadheya-grahana). 

(VIII) Suppose the whole trichiliocosm is filled with rogues, enemies, and robbers armed 
with swords, and suppose a caravan leader is travelling with a caravan, laden with 
valuable treasure; and then, on seeing those rogues, enemies, and robbers armed 
with swords, the caravan members become frightened, terrified and think 
themselves helpless; and then, the caravan leader says to them: ‘Do not fear! You 
should call upon (samakrandadhvam; R,[No. 32] akrandatha), with one voice, the 
bodhisatva-mahasatva AvalokiteSvara, who grants safety, then you will be 
immediately delivered from this danger’; if then the whole caravan with one voice 
calls upon (@V krand) Avalokitesvara, saying, ‘Homage to the bodhisatva-mahdsatva 
Avalokitesvara, who grants safety!’; then, on pronouncing that name (nadmadheya- 
grahana), the caravan will be released at once from all danger. 

(IX) By revering (namaskadram Vkr) the bodhisatva-mahdsatva Avalokiteévara, those 
who are beset by passion, hatred and delusion, will be freed from them; a woman, 
desirous of obtaining a son, will have a son; a woman, desirous of obtaining a 
daughter, will have a daughter. 
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(X) Suppose somebody adores a number of Buddhas, equal to sixty-two times the sands 
of the Ganges, cherishing their names and paying homage to them by giving robes, 
food, bedding, medicaments and utensils. Their merit is equal to anybody who only 
pays homage (namaskadram Vkr) even once to the bodhisatva-mahdsatva 
Avalokitesvara and cherishes his name (ndmadheyam Vdhr). Thus, the merit from 
cherishing the name of AvalokiteSvara is immeasurable. 

The descriptions in Dr (T. 9, no. 263, 128c19~129b24) and Kj (T. 9, no. 262, 56c3~ 
57a19) are almost the same, except for Kj’s parallel portion to (I), where the follow- 
ing sentences were interpolated: 
GAMBA TARE, Stitt, Beste, DMG, Bae 
WEBRSS, TAPSAI = (56c6~8) 


“If there are immeasurable hundreds, thousands, ten thousands, millions of sentient 


beings who are suffering, if they hear of Bodhisatva "[One Who] Observes the 
Sounds of the World" and single-mindedly call upon his name, then Bodhisatva 
"(One Who] Observes the Sounds of the World" will, at once, behold their voices, 
and they will all be delivered”. 
Thus, Guanshiyin #itH#77 (“[One Who] Observes the Sounds of the World”) is 
etymologically explained as “One, who beholds (observes) the sounds of sentient beings”! in 
Kj. 
(3.2) “The Bodhisatva Who Observes Sounds” 
From the above-quoted prose portion in the Samantamukha chapter, it is evident that this 
Bodhisatva’s name is not related to the god, Iévara. 

Amongst his above-mentioned powers, at III~VIII, this Bodhisatva is described as 
delivering people who call upon him (akrandam Vkr; @Vkrand) or who pronounce his 
name (nadmadheya-grahana, nama-gr°). He is, thus, said to rescue people in response 
to the utterance of his name. As his name is related to sound (Skt. svara) in this 
prose portion, where its etymology is explained*®, it must have been Avalokita-svara 
as found in the Central Asian Sanskrit fragments. In other words, only when the form 
Avalokitasvara is assumed, then one can understand the explanations of the Bodhisatva’s 
name given here, otherwise one cannot —— if the name were Avalokitesvara, these 
etymological explanations would not be understandable. 


3! The above-quoted (§ 2.3) enigmatic etymological explanation of Avalokitesvara, namely “AvalokiteSvara may 
rescue all of them from the accumulation of suffering, [by means of] regarding them in the same way as Iévara 
does.”, found in the now lost blockprint, might be related to this peculiar interpretation, found only in 
Kumirajiva’s translation of the Lotus Sutra. 
32 Verse 24 of the Samantamukha chapter illustrates the association of this Bodhisatva’s name with sound 
(svara): 
meghasvara dundubhisvaro jaladharagarjita brahmasusvarah / 
svaramandalaparamimgatah smaraniyo Avalokitesvarah // (KN 453.1~2) 
“One should think of AvalokiteSvara, whose sound is like a cloud’s or a drum’s, who thunders like a rain- 
cloud, and possesses a pleasant voice like Brahma, and has attained perfection concerning the range of 
voices” 
If the name were originally Avalokitesvara, the meaning of the verse would be unintelligible. Only if the name 
was Avalokita-svara, can we understand what the verse originally meant. However, the true amusing point of the 
wordplay in this verse will be fully explained later at § 5.1. 
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Also, the interpolated sentence in Kj: #uttt 772% BE BIIRABL(avalokita) LG  (svara), 
a4 felt (“Bodhisatva "[One Who] Observes the Sounds of the World" will, at once, behold 
their voices, and they will all be delivered’) reveals explicitly that the name was 
Avalokitasvara. 

Though it is not clearly expressed in the prose portion of the Sanskrit version how its 
composer comprehended the word avalokita-, we may assume that he understood it in the 
same way as it is expressed in the above-quoted sentence in Kj. To sum up, in the prose part, 
the Bodhisatva’s name was presumably understood as Avalokita-svara “One Who Observes 
(avalokita) Sounds (svara)y’.*> However, sound can neither be beheld nor observed at any 
time or place, except by means of modern technology. Therefore, how on earth can one 
observe sound? The interpretation of the name in the prose part is, therefore, problematic. 
Next, we shall examine how the name is interpreted in the verse portion. 


(4) The meaning of Avalokitasvara as found in the verses of the Samantamukha chapter 
(4.1) The relationship between the prose and verse portions 

The verse portion of the Samantamukha chapter is wanting in Dr (trans. 286 C.E.), in the 
original Kj (trans. 406 C.E.) as well as in the Sanskrit fragments from Central Asia.** From 
this, it is evident that these verses were later interpolated into the Lotus Sutra. However, it 
does not necessarily mean, as usually maintained, that they were composed as late as the fifth 
or sixth century. It is quite possible that these verses, which might have been transmitted as a 
eulogy to Avalokitasvara among people from very early times, were absorbed into the Lotus 
Sutra later on. 

The prose portion begins with Bodhisatva Aksayamati (#£##%4)’s question and the 
Buddha’s answer to it. The beginning part of the verse portion is, on the contrary, very 
confused. 

In the verse portion of the Sanskrit and Tibetan* versions, in common, a certain person, 
Citradhvaja by name*’, questions Aksayamati about the name Avalokitesvara, to which the 
latter replies. However, the prose, preceding the verses, differs among the Sanskrit 


33 Tf one interprets svara of Avalokita-svara as meaning “sound”, this name may mean “One who has 
observed sounds” (cf. RenouGr: 118, § 94b) or “One who is observing sounds” (cf. Skt. dhrta-dhanus 
[archer], dhrta-vrata [“maintaining a vow”). 

34 A fragment discovered in Khadalik, now preserved in the British Library as IOLSAN 837 (see Toda 1983: 
275, Kha.i.177) and another one discovered in Khotan, now preserved at the Liishun Museum in China, 
probably dating back to the 5~6" c. (see Jiang 1997: 163, B-17 verso). Cf. also Jiang 1997: 25f. 

> Cf. Simonsson 1957: 115~116. 

6 Tn Jhanagupta’s Chinese translation (T. 9, no. 264, 192c3), Wogihara/Tsuchida (71958: 367, note 7) as well 
as in some modern Japanese translations, Citradhvaja was misunderstood as an adjective modifying the Lord. 
This misunderstanding may have resulted from the difficulty of the reading of the verses in the Samanta- 
mukha chapter, which had been sanskritised probably from a Gandhari original. Where most of the Nepalese 
manuscripts read Citradhvajam adhibhasate (= KN 447.5; “told Citradhvaja”), the Gilgit manuscript (D2) has 
Citradhvaju adhi°, the older Nepalese manuscripts Citradhvajo adhi° etc., namely: K, C5. Citradhvajo 
adhibhasate; L1. Citradhvajo ‘dhyabhasate; L2, L3. Citradhvajo bhasati. The Central Asian manuscript from 
Khotan is broken off here. The forms Citradhvaju and Citradhvajo in the older manuscripts are not nominatives 
but accusatives here (see note 49). Jhanagupta’s original might have had Citradhvaju or Citradhvajo, which he 
might have misunderstood as being a nominative and translated “The Reverend (i.e. the Buddha), who is 
endowed with excellent features, answered Aksayamati in verse” (BLE WDHES = fey SSRIS). 
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manuscripts. Namely, according to most Gilgit-Nepalese manuscripts and the Tibetan 
translations, it is the Buddha who utters all the verses, while it is Aksayamati, according to 
the Central Asian manuscript from Khotan (O) and an old manuscript from Nepal (K).*’ 

Though the extant version of Kj (trans. 406 C.E.) contains these verses (57c~58b), 
they are thought to have been wanting in his original translation and interpolated from 
Jianagupta’s new translation (trans. 601 C.E.; T. 9, no. 264, 48H WDYKEHERM), as stated 
above.** The prose, preceding the verses, in most editions of the latter’s new translation as 
well as the present version of Kj, reads “Aksayamati questions in verse” and then, in verse, 
he again asks the Buddha about the name Avalokitesvara, to which the latter replies. In 
contrast to this, in the prose, preceding the verses, in the Koryd Edition (iifEJ&%) of 
Jfianagupta’s translation (= T. 9, no. 264, 192b27f.), Bodhisatva Citradhvaja (HE jcllif) 
raises a question to Aksayamati about the name Avalokitesvara, to which the latter replies, 
while in the verse portion of the same edition, it is the Buddha who answers Aksayamati’s 
question.” 

Thus, the prose, preceding the verses, and the beginning part of the latter are very 
confused among the various versions and the Chinese editions. It is also rather strange that a 
certain person called Citradhvaja suddenly appears and questions Aksayamati —— especially 
as Citradhvaja is referred to only once, here, in the whole of the Lotus Sutra. From these 
facts, I assume that the verse portion had originally been independent but later interpolated 
into the Lotus Sutra. The confusion over the preceding prose and the beginning verses 
probably reflects a later and rather poor interpolation of the latter into this sutra. 

Thus, though the times and backgrounds of the compositions of the prose and 
verse portions of the Samantamukha chapter differ from one another, they are 
parallel in content and therefore, it is evident one copied the other. Then which is 
the older? 

As I pointed out above, the setting of the verses is strange as part of the Lotus Sutra. It 
is, therefore, unlikely that somebody composed these verses modelling them on the prose 
portion. I assume, on the contrary, that somebody composed this latter portion, modelling it 
on the verses, which had been transmitted among people from very early times, and that the 
verses themselves were finally absorbed into the Lotus Sutra much later on. 

Then, how is Avalokitasvara/Avalokitesvara depicted in the verse portion? 

(4.2) Why is Avalokitasvara so called? 

While the prose part begins with Aksayamati’s question to the Buddha: “Why, O Lord, is the 
bodhisatva-mahdasatva Avalokitesvara called Avalokitesvara?”’, the verse portion begins with 
Citradhvaja’s question to Aksayamati: “Why, O son of Jina, is AvalokiteSvara (so) 
called?” (kena jinaputra! hetunad ucyate hi Avalokitesvarah). In response, Avalokite- 


*7 Cf. Karashima 1992: 235. It is unclear who on earth utters the verses of this chapter. In the middle of them, 
just after verse 19, there is an introductory sentence in prose (KN 452.1), which says: “Being rejoiced and 
satisfied, Aksayamati uttered the following verses”. However, this prose sentence is wanting in the older 
Sanskrit manuscripts, namely O, D2, L2, L3, K, C5, 6, N1, 2 as well as in the Tibetan and Chinese translations. 
Therefore, the sentence is apparently a later interpolation in order to clarify who utters the stanzas. 

38 Cf. KN 447, note 1; Karashima 1992: 235. 

*Ttreads REWHARS fa ASME (“The Reverend [i.e. the Buddha], who is endowed with excellent features, 
answered Aksayamati in verse”). Cf. note 36. 
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Svara’s powers are described from verse 4 onwards. As is the case of the prose part, the 
reason for such a name is, thus, asked, but, instead of an explanation of its etymology, the 
powers of the Bodhisatva are enumerated. Therefore, the etymology of the name must be 
buried somewhere in the descriptions of these powers. 

These descriptions given here often parallel those in the prose portion, which we have 
seen above. The correspondence of the descriptions in both these parts will be shown 
hereafter by means of Roman numerals (I), (II), (IID) ... , used above for the prose part. 

Prose (I) = verse 4: “Hearing (of him), seeing, and then remembering (anusmrti) (him) 
will infallibly destroy all suffering, existence”, and the grief of living beings here.” 

Prose (II) = verse 5: “Suppose a wicked one pushes (somebody) into a pit of fire with the 
intention of killing (him/her); if (he/she) thinks of Avalokitesvara (smarato 


Avalokitesvaram)", the fire will be quenched as though sprinkled with water.” 


Prose (III): cf. verse 6: “Suppose (somebody) falls into danger on the ocean where ndgas, 
sea monsters, asuras* and demons live; if (he/she) thinks of Avalokitesvara (smarato 
Avalokitesvaram), he/she will never sink into the ocean (lit. “the king of water”)*.” 

Prose (VI) = verse 13: “Suppose (somebody) is surrounded by yaksas, ndgas, asuras, 
demons and rdksasas, who take away one’s physical strength; if (he/she) thinks of 
Avalokitesvara (smarato Avalokitesvaram), they will not be able to hurt* a pore of 
his/her skin.” 


” bhava: D2. bhay(a); cf. Simonsson 1957: 118~120. 

4" smarato Avalokitesvaram : lit. “while (one) thinks of Avalokitesvara”. This phrase occurs repeatedly in verses 
5~16 and 23. The older manuscripts O, D2, L2, L3, K, C5 etc. read smarato Avalokitesvaro (or °rah) instead. 
The discrepancy of Avalokitesvaram / Avalokitesvaro (or °rah) shows the confusion of -am / -o (cf. Dschi 1944; 
BHSG §1.97; Norman 1976: 56 = 1990: 259; von Hintiber 2001: §297), which may indicate that the verses in 
this chapter were sanskritised from a Gandhari version. 

The construction of this phrase is probably a genitive absolute, which generally means “while ...”, 
“notwithstanding ...” (cf. RenouGr §226); e.g. Ramayana, Kiskindhakanda, 4.26.6. susukhe ‘pi bahudravye 
tasmin hi dharanidhare | vasatas tasya Ramasya ratir alpdpi nabhavat | hrtam hi bharyam smaratah pranebhyo 
‘pi gariyasim I! (“Notwithstanding that Rama lived on that mountain, which was pleasant and full of valuable 
things, he did not feel the slightest delight, when he thought of his abducted wife who was more precious to him 
than his own life.”). 

However, Kern (1884: 413, note 4) seems to have understood that an imperative form smaratu had 
changed to smarato metri causa. The Tibetan translators rendered the phrase as dran na yang (“although [one] 
thinks ”; Stmonsson 1957: 120). Watanabe (1982: 232) translated “(dann erlischt ...) dem an den Avalokitesvara 
denkenden [= erlischt fiir ihn, wenn er an den Aval. denkt] das Feuer.” 

” ambu-sikto (= most of the mss., incl. O; L1, L3. °sikta) < KN abhisikto. 

*® -asura- : This word is wanting in KN (a misprint). 

“ jalaraje : lit. “the king of water” K, Bj, P1, 2 etc. read jalarajo (both Gilgit and the Central Asian manuscripts 
are broken off at this place). Taking this word as an adjective, modifying Avalokitesvara, Burnouf (1852: 265) 
translated it as “(Avalékité¢vara) qui est le roi des habitants des mers”. The Tibetan translators rendered it as 
“chu’i (vl. chu yi) nang du” (“into the water”; Simonsson 1957: 124~125). JAdnagupta rendered it as PRY ABE 
1 (“The waves cannot swallow him”; T. 9, no. 264, 192c14 = T. 9, no. 262, 57c20). 

8&0. (himsa)[nja; D2. himsana; C5, C6. himsanah; L2. hinsaka, L3. himsaka; K. hinsakah, while other 
manuscripts have the classical Sanskrit form himsitum, which is none other than the result of a later 
standardisation of the text. Probably, himsand, being a special infinitive (cf. BHSG § 36.18), is the original 
form, while hinsaka etc. are presumably corrupt. The reading sprsata in the Prajiaparamita- 
ratnagunasamcayagatha XIX, vs. 2b. na tasya sprsata puna sakyu bhoti (Yuyama 1976: 70.7; “One cannot see 
it”) should be emended to sprsand, which is also an infinitive with the ending -and (Yuyama [1973: 162] 
explains the form in a different way). 
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Prose (VII) = verse 11: “Suppose (somebody) is bound with fetters and shackles, wooden 
or iron; if (he/she) thinks of Avalokitesvara (smarato Avalokitesvaram), the bonds 
will immediately loosen*’.” 

Prose (VIII) = verse 9: “Suppose (somebody) is surrounded by a host of enemies with 
swords in their hands and with the intention of killing that person; if (he/she) thinks 
of Avalokitesvara (smarato Avalokitesvaram), they will then become merciful”. 

(4.3) “The Bodhisatva Who Rescues Those Who Think of Him” 

One may notice immediately the following difference between the prose and verse parts: in 
the former portion, people in danger are rescued by “calling upon” this Bodhisatva or by 
“pronouncing his name”, while in the verse part, they are delivered by “thinking of” him. 

Apart from the above-quoted verses, “thinking of’ (Vsmr) this Bodhisatva is repeatedly 
expressed in other verses as well*’, while neither “calling upon” nor “pronouncing his name” 
is found anywhere in the verse portion. In the prose part, on the contrary, “thinking of” this 
Bodhisatva is never referred to. Thus, there is a sharp contrast between the prose and verse 
portions concerning the nature of this Bodhisatva. 

It should be noted that in both these portions, the descriptions in question are made as 
its answer, concerning the etymology of this Bodhisatva’s name, which, therefore, must lie in 
the descriptions themselves, and the contrast of the Bodhisatva’s nature in the two portions 
must reflect the difference of interpretations of the name. The contrast is, in short, as follows: 
in the prose part, his name and powers are related to svara (“sound, voice’), while, in verse, 
they are related to smara (‘the action of thinking of; memory; love’’).* 

Then, how did the differing explanations of the etymology of the Bodhisatva’s name 
between the two parts arise? 


(5) Avalokita-svara < * Avalokita-smara 

(5.1) Svara means both “sound, voice” and “thinking, memory” in Gandhart 

In the verses of the chapter in question, we find several traces of phonetic features 
p q p 


“© KN vipatanti (# mss.); O, D2, L2, L3, K, Bj, C4, 5, 6, B, Al read visathanti (< Vedic viVsrath “to be 
loosened, become loose or slack”); L1 reads visathanti (s.e. for visa°). Readings vipathanti, vithapanti, 
vitapanti, vipathanti in the other Nepalese manuscripts are corruptions. The reading visathanti agrees with KN 
440.5f. -bandhanani vivaram anuprayacchanti (“fetters become loose’) in its parallel prose. 
47Verses 5~16 and 23: smarato Avalokitesvaram (“if one thinks of AvalokiteSvara’”); verse 24: smaraniyo 
Avalokitesvaro (“One should think of Avalokitesvara”); verse 25: smaratha smaratha .... Avalokitesvaram 
(“Think of, think of Avalokitesvara!’’). 
48 An explanation of Avalokita- in the name of the Bodhisatva is lacking in the prose part, while it is variously 
explained in the verses. 
Verse 17: Having beheld (drstva) that all sentient beings are beset with many hundreds of troubles and 
afflicted by many sufferings, the protector of the world including the gods (i.e. Avalokitesvara), endowed 
with the power of excellent wisdom, will observe (O, D2, L1. vilokiya; most of the Nepalese manuscripts 
read avalokiya). 
The descriptions of the Bodhisatva as possessing eyes (Jocana) of compassion efc., found in the following two 
verses, reflect the association of the name with “observing”. 
Verse 20: You are lovely, possessing beautiful eyes (-/ocana), compassionate eyes, eyes distinguished by 
wisdom and knowledge, benevolent eyes, clean eyes, beautiful face and beautiful eyes! 
Verse 26: Avalokitesvara, who possesses the compassionate and benevolent eyes (-/ocana) towards all 
sentient beings, ... should be paid homage to. 
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characteristic of Gandhari, e.g. the confusion of -am /-o, -u”’, which makes me assume that 
these verses were composed probably in the Gandhara region. 
There is a variety of Gandhari, the Middle Indic language of Northwest India, used 
between the third century B.C.E. and the third century C.E. In the north-western Asokan 
inscriptions, both sm and sv became sp (cf. Bloch 1950: 55; ib. 1965: 90~91). 
In the Gandhart Khotan Dharmapada (abbrev. Dhp-G*) and a Gandhari Mahayana 
scripture, discovered in the Bajaur area of the North-West Frontier Province of Pakistan 
(Nasim Khan 2008: 47~93; abbrev. NKh), Skt. sm developed into sv, e.g. Skt. anusmaran > 
Dhp-G*. anusvaro; Skt. smrti > Dhp-G*, NKh. svadi; Skt. pratismrta > Dhp-G*. pratisvadu; 
Skt. smita > NKh. svida; Skt. tasmin > NKh. tasvi; Skt. *imasmin > NKh. imasvi etc. 
On the other hand, in the Gandharl manuscripts of the Anavatapta-gatha, Skt. sm, sv 
and sv all became Sp, e.g. Skt. asmi > spi, tasmdt > taSpi, smara > Spara, smarami > 
Sparami; Skt. visvaram > viSparo, svayam > spaya, svakam > spagho; Skt. isvarah > ispare 
(cf. Salomon 2008: 124f.). 
Therefore, in Gandhari, whether it was the ASokan-inscription type (sp), the Khotan- 
Dharmapada and Gandhart Mahayana scripture type (sv) or the Anavatapta-gatha type (sp), 
both smara (“the action of thinking of; memory”) and svara (“sound, voice’) could have 
become identical in form, namely svara, *spara or Spara. In other words, in Gandhari, svara 
(or *spara, Spara) could have meant both “the action of thinking of’ and “sound”. 
We find a trace of wordplay on the merged form of the two words, namely in verse 24 
in the Samantamukha chapter, which is the only verse, which associates this Bodhisatva’s 
name with sound (svara): 
meghasvara dundubhisvaro jaladharagarjita brahmasusvarah | 
svaramandalaparamimgatah smaraniyo Avalokitesvarah // (KN 453.1~2) 
“One should think of AvalokiteSvara, whose sound is like a cloud’s or a drum’s, who 
thunders like a rain-cloud, and possesses a pleasant voice like Brahma, and has 
attained perfection concerning the range of voices” 
If we assume that Avalokitasvara (or *Avalokitaspara) stood here instead of 
Avalokitesvara and that Skt. smara- became svara (or Spara), then the verse might have read 
as follows (NB. in the following reconstructions, the other phonetic changes of Gandhari are 
not taken into account): 
*meghasvara dundubhisvaro jaladharagarjita brahmasusvarah / 
svaramandalaparamimgatah svaraniyo Avalokitasvarah // 

or 
*meghaspara dundubhisparo jaladharagarjita brahmasusparah / 


Sparamandalapadramimgatah sparaniyo Avalokitasparah // 


*” Except for the alternation of Avalokitesvaram / -svaro, there are following instances of the confusion 
of -am/-o, -u: 
Verse 1: KN 447.2. etam artham / O. etam artho / D2, P1, 2, T4, A2, N1. etam arthu. 
Verse 2: KN 447.5. Citradhvajam adhibhasate (= most of the Nepalese mss.) / L1, L2, L3, K, CS. 
Citradhvajo ... / D2. Citradhvaju ... (O is broken off here) (see note 36). 
Verse 4: sravano atha darsano pi (= mss.) / Skt. sravanam (nom. sg. neut.), Skt. darsanam (nom. sg. 
neut.). 
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Thus, the refrain of the sound spara (or svara), meaning both “thought” and “sound”, might 
have been repeated six times in this verse. In the same way, the repeated stock phrase in 
verses 5~16, namely smarato Avalokitesvaram (O, D2 etc. °svaro) might have been a 
kind of wordplay: *svarato Avalokitasvaram (or *§parato AvalokitaSparam).”° 

(5.2) Avalokitasvara: “One Who Observes Sounds” / “One Who Observes Thinking” 

We have already seen above that the Bodhisatva’s name and powers are related to svara 
(“sound, voice’’) in the prose part, while, in verse, they are related to smara (“the action of 
thinking of; thinking; memory”); and I assume that this duality might have originated from 
the different interpretations of their common Gandhari form svara (or spara, *spara), namely 
the composer of the prose portion probably understood the name as “One Who Observes 
Sounds”, while the one, who composed the verses, interpreted it as “One Who Observes 
Thinking”.*! 


Gandhari_ svara Te “sound” = prose 


“thinking of’ = verses 


Kumarajiva seems to have known both these interpretations as well. In a commentary 
to his translation of the Vimalakirtinirdesa (406 C.E.), the Zhu Weimojie jing YEMEEEGEK by 
name, compiled by his eminent disciple, Sengzhao 13 (374~414? C.E.), Kumarajiva’s 
words are quoted as follows: 

“(Suppose) one encounters danger in the world, if one calls his name and takes 
refuge (in him), the Bodhisatva observes this person’s voice and (the latter) is at 
once delivered (from the danger). He (the Bodhisatva) is called also ‘One Who 
Observes Thoughts of the World’ (Guanshinian #itH AR). ” ” 


°° The phrase *svarato Avalokitasvaram could mean not only “while (one) thinks of Avalokitesvara” but also 
“while (one) praises Avalokitesvara”. The latter understanding might have led to the interpretation of the name 
Avalokitasvara (“One Who Observes Sounds”) in the prose part as we have seen above. The verb Vsvar (Vsvr) 
means “praise” with an accusative such as Indra or Sirya, in the Rgveda (cf. W6Rv 1629, s.v. svar) and in 
other limited texts (cf. Goto 71996: 345). 

°'! There is another instance, where svara was understood both as “sound, voice” and “thinking, memory” in 
other texts. The word Skt. Abhdsvara (Pa. Abhassara; “shining, radiant”; the name of a class of gods) is a 
derivative of the root @Vbhas, with the suffix vara added to it, although it was often interpreted incorrectly as a 
compound of Skt. abha (“light”) + svara (“sound”) in the Buddhist tradition. Following this incorrect 
interpretation, translators prior to Xuanzang “%4# rendered it regularly as Guangyintian JGR XK (“[gods in] the 
Bright Sound heaven”), while Xuanzang translated it as Jiguangjingtian MOGIEK (“the Extremely Bright and 
Clean Heaven’). In the Chinese translation of the Dirghagama, this word was rendered usually as such (T. 1, no. 
1, 37b29, 64a11, 90b22, 115b3 efc.), but it was translated also as Guangniantian Jé“%XK (“[gods in] the Bright 
Recollecting heaven”; ibid. 132c28, 138b28) and explained as “{...] because they remember light occurred in the 
past, they are called ‘(gods in) the Bright Recollecting heaven’” (ibid. 138b28. LAGRHT ISG IGN A) in the 
Lokaprajnapti part of the text (the same interpretation is found also in T. 1, no. 24, 355c15). The translation 
Guangniantian JGAXXK indicates that svara was understood also as “thinking, memory”. The underlying 
language of the Chinese translation of the Dirghagama was probably a mixture of elements of sanskritisation, 
Prakrit, and local dialects as well as Gandhari. Cf. Karashima 1994; ibid. 2006. 

OTS me”. APA: HO Tea, FB AD, EL, BN RB, ON BR, aN 
AAA ZE (vl UA ZEy’th. (T. 38, no. 1775, 331a25~27). The word Guanzizai #4 ZE (vl. Guanshizizai 
ttt A ZE) is found at the end of the quoted sentence. Since both of these came to be used after the 6" century, 
they must be a later interpolation. On the other hand, Guanshinian #itt7% (“One Who Observes Thoughts of 
the World”) cannot be a later interpolation, as this expression does not occur elsewhere and also because this 
translation shows that only somebody like Kum§rajiva, who knew that svara could mean also “thought”, could 
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Then, which of the two interpretations, “One Who Observes Sounds” or “One Who 
Observes Thinking”, is the older or, in other words, more original? This question is, of 
course, related to the issue of whether the prose or verse part is older. As seen in § 4.1, the 
verse portion is probably older. 

Moreover, if we think about the compound Avalokitasvara, whose original meaning is 
still unknown to me, avalokita (“observed, beheld”) + smara (“the action of thinking of; 
thinking; memory”) is more comprehensible than avalokita (“observed, beheld”) + svara 
(“sound, voice’). At least, I, myself, am unable to behold sounds or voices. 

As I cannot see sounds, ancient Indians seem not to have been able to see sounds either. 
In Sanskrit, Pali and Middle Indic literature, I cannot find any instance in which svara 
(“sound, voice’) or its synonyms are combined with the verb avaVlok (“to look upon, see, 
observe’). 

Nor can I discover any instance where smara (“the action of thinking of; thinking; 
memory; love”) is combined with the verb avaVlok. However, there are many cases where 
Sanskrit words, meaning “thought”, are combined with this verb, e.g.: the Buddha observes 
(Skt. avaVlok, Pa. oloketi) sentient beings, Skt. adhydsaya (“disposition; resolution; will”), 
Pa. asaya (“inclination, intention”), Pa. dsayanusaya-caritadhimutti (“intention, disposition, 
act and resolve”’)*, Skt. citta (“mind”), Pa. cittappasada (‘‘faith”’)’, Pa. cittacara 
(“‘thinking”’)°*’, Skt. cittasaya (“thought”)”, Pa. manam (“mind”’)® etc.*' It is possible for the 
Bodhisatva to observe smara (“thinking; memory’) of people. Therefore, “One Who 
Observes Thinking” may be a more reasonable interpretation of the name. 


(6) A sculpture of pensive Oloispara 
An inscribed Gandharan relief sculpture, dating from the 3~4" century C.E., now preserved 
in the collection of the John and Mable Ringling Museum of Art in Sarasota, Florida 


translate in this way. 

8 KN 180.15. janise smakam adhyasayam / O 174v1. asmakam adhyasayam vyavalokayanto jana{n}ti. In Pali 
literature (hereafter, Pali texts are quoted from the editions of the Pali Text Society), the expression ajjhasayam 
oloketi (“[the Buddha] observes the mental dispositions [of his disciples etc.]) occurs frequently, e.g. Jataka I 
88.17; ibid. 501.9; Samantapasadika 1006.2f.; Dhammapadatthakatha M1 260.19; ibid. 320.4 etc. 

°4 Manorathapurani 1 44.27. thero tassdsayam olokento ... 

°° Udanatthakatha 150.34. sattanam_asayanusayacaritadhimuttim samma-d-eva oloketva = Itivuttakatthakatha 
1 134.32. sattanam Gsayanusayacariyadhimuttim samma-d-eva oloketva. 

°° KN 250.7. bhagavan ... cetahparivitarkam djnaya | O 241v7. bha(gavam) .... cittani_vyavalokayitva; 
Astasahasrika Prajnapadramita ed. Vaidya (Buddhist Sanskrit Texts, no. 4), 28.4. sarvasattvanam cittani 
vyavalokayisyati, Dhammapadatthakatha WW 215, 19. sattha .... parisdya cittam olokento; Sumangalavilasini UI 
887.10. cittam apaloketva (v.1. oloketva) janati; Udanatthakatha 296.14. bhikkhtinam cittani olokento etc. 

°7 Vimanavatthu-atthakatha 47.6. bhagava tassa cittappasadam oloketva etc. 

°8 Visuddhimagga 117.4. dcariyena cittacadram_oloketva cariya janitabba; Vimanavatthu-atthakatha 208.2. 
bhagava tassa cittacaram oloketva etc. 

° KN 200.1. bhagavan dyusmantah Purnasya Maitrdyaniputrasya cittasayam_avalokya; O 190v2. 
cittadhyasayam vyavalokayitva. 

6° Jataka I 36.22. sattha tassa manam oloketva “andgate buddho bhavissast’’ti byakasi = Apadanatthakatha 39. 
°' Buddhavamsatthakatha 64.19. paresam ajjhasayam khantim manam bujjhanakabhavan ca oloketva. 
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(accession no. MF 94.8.5), has been discussed by many scholars.” This sculpture must have 
been part of a triad, but now only the central buddha and the seated pensive bodhisatva on 
the observers’ right are preserved, while the figure on the observers’ left is lost. On its 
pedestal, there is an inscription in Kharosthi script which reads as follows: 

dhamitrasa oloispare danamukhe budhamitrasa amridae /// (broken off)* 


“As a donation of Dhamitra towards Oloispara. (As a donation) of Budhamitra 
towards Amridaa.” 


B fe gh aaah 


“(As a donation) of Budha- 
mitra towards Amridaa” 


‘ ‘i 
Rs rp pe ek 


“As a donation of Dhamitra 
towards Oloispara” 


<— An inscribed triad Gandharan relief at Ringling 
Museum (After Salomon/Schopen 2002: 4) 
/ Detail of the inscription on the relief 
(After Salomon/Schopen 2002: 7) 


A pensive bodhisatva A pensive bodhisatva A pensive bodhisatva 
statue at Hirayama Ikuo statue at Matsuoka statue at Renzo Freschi 
Silk Road Museum (After Museum (After Matsuoka Oriental Art (After 
Tanabe 2007: 104) Museum 1994: 16) Freschi 2000: 47) 


° Brough 1982 = 1996: 469~473, Fussman 1999, Salomon/Schopen 2002, Iwamatsu 2006, Miyaji 2010: 141f., 


Yamanaka 2010 etc. Photographs of the sculpture are found in Davidson 1968: 23, fig. 23; Salomon/Schopen 
2002: 4f. etc. 


° Cf. Salomon/Schopen 2002: 13. 
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Those, who read only this transliteration but not the original Gandhari inscription in 
Kharosthi script, cannot realise that this is written from right to left. However, this inscription 
should be interpreted in relationship with the statues above it. On the observers’ right, there is 
a figure of a seated pensive bodhisatva, holding the end of the index finger of his right hand 
to his forehead, while holding a lotus bud in his left hand, both of which indicate that it is a 
figure of Avalokitesvara. Just underneath the statue, we find “As a donation of Dhamitra™ 
towards Oloispara”. The buddha in the middle, sits on a lotus flower in the preaching mudra 
(posture). Since Amitabha and his land, namely Sukhavatt, are closely associated with lotus 
flowers, the buddha in the sculpture in question is quite probably Amitabha. Again, just 
underneath it, is written “(As a donation) of Budhamitra towards Amridaa®”’. Unfortunately, 


* The personal name Dhamitra is found in an inscription on the pedestal of another bodhisatva statue, preserved 
at Hirayama Ikuo Silk Road Museum (Yamanashi prefecture, Japan). The bodhisatva also holds the end of the 
index finger of his right hand to his forehead, while holding a lotus bud in his left hand, which indicates that it is 
a figure of Avalokitesvara (see the image above). The inscription on the pedestal reads: dhamitrasa navakarmu 
(hereafter is damaged) (“of the building superintendent Dhamitra”; for the title navakarmika = Pa. 
navakammika, cf. Silk 2008: 75~99; ARIRIAB 15[2012]: 9, note 26) (see Sadakata 2006; Tanabe 2007: 
104~106; Falk 2010: 94). It is not improbable that Dhamitra in both inscriptions is the same person. 
® Verse 29 of the Samantamukha chapter of the Lotus Sutra relates that AvalokiteSvara stands to the right and to 
the left of Amitabha Buddha, fanning him. Thereafter, Amitabha and his land are described in the following 
verses: 
“Women do not exist there, nor sexual intercourse at all. Sons of the buddha come into existence 
spontaneously and sit on lotus calyces, without defilements.” (verse 31) 
“Also, the buddha Amitabha himself sits on a throne in a pure and pleasant lotus calyx, shining like the 
Sala king (i.e. Visnu).” (verse 32) 
° The form Amridaa was probably created by associating the Gandhari form Amitaha/*Amidaha (pronounced as 
*Amida’a; cf. Karashima 2013: 121f.) of Amitabha with amrta (immortality; ambrosia’). 

In the oldest Chinese translation of the Sukhdvativyiha, namely the (Da) Amituo jing (CAB EBERS, T. 
12, no. 362), which was most probably translated by Zhiloujiachen 5¢B£Wi% or Lokaksema (fl. ca. 170~190 
C.E.), this Buddha is always described as possessing immeasurable light and therefore, the name Amitabha was 
evidently understood as “One who possesses immeasurable light”. Also, an inscription written on the pedestal of 
the Kushan image, discovered at Govindnagar near Mathura, dated “Huviska 26” i.e. 180/181 C.E., reads “[...] 
buddhasya Amitabhasya pratima [...]” (indian Archaeology 1977-78 — A Review, New Delhi, p. 97 and plate XL 
B; IBInsc I 666). Therefore, this name dates back to early times. 

The word amita means “immeasurable” in Old Indo-Aryan. However, in Middle Indic, amita or amida 
could be interpreted as being derived from amrta (immortality; ambrosia”; “without death = nirvana” [cf. 
Schmithausen 2000: 38f., Norman 2006: 17f.]). The following four facts support this hypothesis: (1) in 
Ardhamagadhi, the form amiya corresponds to both Skt. amita and amrta; (2) in the colloquial language in the 
so-called Trivandrum Plays, attributed to Bhasa (600~800 C.E.), the forms amida, amia, deriving from Skt. 
amita and amrta, are found; (3) in modern languages, Skt. amrta becomes amiya, amia, ami (cf. CDIAL 571 
amrta); (4) Mv I 117.13. Amitakirti has a variant reading Amrtakirti in some manuscripts. Therefore, it is 
possible that those, who heard the amita of Amitabha, associated it with amrta. 

Thus, not only do we have the inscription in question, but also some instances, where the name of the 
buddha appears with amrta-. 

In a Sanskrit manuscript of a doctrinal text of the Sautrantika school, discovered in Merv, Turkmenistan, 
dating back probably to the 5~6" century, preserved now in St. Petersburg (I am preparing a transliteration and 
translation of this extremely important manuscript), the following sentence is found: nam(o) r(a)tnatrayasya 
namo Amrtabhasya tathagatasya namo Sukhavatya lokadhatau namo aryAvalokesvarasya bodhisatvasya {:} 
mahasatvasya (folio 5 A c~d). 

Amrita(bhya) is found on a stone inscription in Thalpan, a province of Gilgit-Baltistan, Pakistan (von 
Hiniiber 1989b: 92, no. 99, plate 179, 529-84; IBInsc III 169, Thalpan 53.3). 

Khotanese Armdtaya, Armetaya might be derived from *Amrtayu (< Amitayus, a byname of Amitabha, 
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both figure and inscription on the observers’ left are lost. Presumably, Dhamitra and 
Budhamitra were brothers or relatives and each of them donated one figure. If the figure on 
the observers’ left had remained, the inscription underneath it might have read that a third 
person donated the figure. Therefore, this inscription should be interpreted in this way in 
association with the figures above it.°’ It is awkward to interpret it as meaning “Gift of 
Dhamitra at Oloispare, for the immortality [i.e. nirvana] of Buddhamitra. . .” (Salomon/ 
Schopen 2002 : 27)*, by taking Oloispara as a place name and thus, neglecting the 
relationship between the figures and the inscription. 

If the identification of the seated pensive bodhisatva at Ringling Museum as Oloispara, 
i.e. AvalokiteSvara, is correct, then many bodhisatva sculptures of the same posture, 
dicovered in Gandhara also probably depict AvalokiteSvara, which might reflect the 
understanding of his name as “One Who Observes Thinking”. 

Schopen (2000a: 158f.; 2000b: 84f.) considers statues of pensive postures, discovered 
in Gandhara®, as depicting lay worshippers who were “depressed, sitting dejected, cheek on 
hand”, by relating this posture to the set phrase “kare kapolam dattva cintaparo 
vyavasthitah” often found in the Vinaya texts of the Milasarvastivadins.” He writes that 
kapola (“cheek”) in the above-quoted phrase means “forehead” and thus ties this phrase to 
the statues of pensive posture.” However, as far as I know, there is no instance in Indian 
literature, where kapola means “forehead”. Therefore, his identification is apparently wrong. 


(7) Conclusion 

I assume that in the language (probably Gandhari), in which the verses of the Samantamukha 
chapter had been composed originally, svara (Spara) might have meant both “sound” and 
“thinking” and that the composer himself might have understood Avalokitasvara, 
*Avalokitaspara, *Oloki(t)aspara or the like as “One Who Observes Thinking”. Much 
later, when this -svara was no longer understood as meaning “thinking; memory’, people 
probably began to regard it literally as “sound”. Therefore, the composer of the prose portion 


cf. Karashima 2013) through a metathesis of Arm- < Amr- (a suggestion of Prof. Mauro Maggi through a 
personal communication, 3/Feb./2014). 

There are interpretations which associate the name of the buddha with amrta in later Buddhist scriptures, 
such as in the Karundpundartka and the Aparimitagunasamsa nama dharani, cf. Yamada 1968, vol. 1, 192f.; 
IBInsc II 170. 

In sum, the form Amridaa in the inscription in question is to be derived from a Gandhari form Amitaha/ 
*Amidaha of Amitabha. 

7 Brough (1982: 67) translates the inscription as follows: “The Avalokitesvara of Buddhamitra, a sacred gift, the 
Amrtabha of Buddhamitra ...”, while Fussmann (1999: 543) renders “Don de Buddhamitra, <cet> 
AvalokitesSvara; <don> de Buddhamitra, <cet> Amitabha ...”. 

* Rhi (2006: 169~170) supports this interpretation, whereas Fussman (2004: 858; Fussman/Quagliotti 2012: 32, 
note 32) and Murakami (2004: 22~24; 2008: 127~131) objected to it. Falk (2010: 95) suggested to take 
Oloispara as a shrine named after the deity Oloispara (< Avalokitesvara), which is awakward, since, if it were 
so, then amridae would not make sense. Iwamatsu (2006) interpreted peculiarly it as “Donation [of an image] of 
Avalokitesvara by Dhamitra [Dharmamitra] in order to contribute it to nirvana of Budhamitra’”. Both Falk and 
Iwamatsu ignored the relationship between the inscription and the figures above it. 

® According to Miyaji (2013: 49~50), up to now, 15 pieces of this posture have been discovered. 

7 Schopen 2000b: 84. 

™| Schopen 2000b: 84. 
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understood the Bodhisatva’s name in this way, which was shared also by the translators who 
rendered it as Kuiyin Bi? (“Sound-Observer”), Jianyinsheng /A7F## (“{One Who] Sees 
Sounds”), Guangshiyin JGtL7F (“Sounds of the World of Light”) and Guanshiyin tt 
(“{One Who] Observes the Sounds of the World”’). 

I assume, also, that the Gandharl form *Avalokitaspara could have been incorrectly 
sanskritised later to Avalokitesvara by somebody who knew the development Skt. isvara > 
Ga. ispara. 

Although I have traced the history of the interpretations of the Bodhisatva’s name and 
assumed that the composer of the verses might have understood it as “One Who Observes 
Thinking”, I am not certain whether this was the "original" meaning of the name or not. 
Other interpretations are also possible. For instance, it is quite probable that a local deity or a 
local legendary lord (Skt. isvara, Ga. ispara), who had been once worshipped by local 
people, was later absorbed into Buddhism with an "indianised" name. If so, it is useless and 
futile to search for the original meaning of the Bodhisatva’s name with the help of the 
knowledge of Sanskrit and Middle Indic. What I have described above in length, is just the 
history of the interpretations of the Bodhisatva’s name and hence, its original meaning is still 
covered with a veil of two thousand years of time. 
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~ = stem ofa word, e.g. dharma~ 

° = except for letters, following or preceding the sign, the word is the same as the preceding one, 
e.g. ratnamaya (v1. °an). 

* = a hypothetical form which is not attested anywhere, e.g. *snaru 

a<fB = the form a comes from B; e.g. Ga. masu < OIA. madhu 

/// = the beginning or ending of a fragment when broken 

- = absence of the parallel(s) 

+= = a+: Bf is almost the same as a 

< = a< 6: the Chinese character (or Sanskrit form) B should be changed to a 

On buddha / Buddha etc.: In this article, “buddha” and “bodhisatva” apply to any unspecified one, 
while “Buddha” and “Bodhisatva” are conferred on an particular individual (e.g. the 
Buddha Sakyamuni) 
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